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For Americans at the height of the jet age, a Hawai'i vacation started at thirty thousand feet. To conjure an aura of glamour and excitement around travel to Hawai'i, the major air carriers with routes to Honolulu sought to ensure that a plane trip to the islands would be unlike any other domestic flight. Claiming that, 'for most people a visit to Hawaii is not just a routine journey but a fulfillment of long-held expectations,' United promised its passengers would 'step into Hawai'i' when boarding its Royal Hawaiian Jet, where stewardesses in Hawaiian print uniforms would serve a 'full-course gourmet adventure' consisting of Filet Mignon Teriyaki or 'Hawaiian style' lobster. 1 In a similar vein,
Hawaiian Airlines entreated its inter-island customers to picture themselves flying in comfort while sipping a Mai Tai served by stewardesses representing 'the many ethnic heritages of Hawai'i' and emanating the 'gentle spirit of fellowship and goodwill' said to be the core characteristic of Hawai'i society.
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For all its claims that Hawai'i was a dream vacationland of effortless calm and sociability, the tourism industry's work to maintain such appearances was anything but effortless. Behind the relaxed façade of the Hawai'i holiday was an army of marketers, managers, and service workers labouring to provide tourists with a seamless experience of paradise. Though the tourism industry sought to impart a timeless quality to Hawai'i's paradise image, the ways in which the islands were marketed in the post-statehood era century represented something different. This essay thus looks beyond an analysis of the primitivist elements of Hawai'i's tourism culture to explore the ways in which poststatehood Hawai'i was also imagined by marketers as a racially diverse, and modern, tourist paradise. 4 The Hawai'i tourism industry after 1959 was not simply an extension of its colonial antecedent, though the legacies of Hawai'i's colonial past would continue to haunt touristic imagery. Tourism producers in the post-statehood era were selling a packaged experience of both ethnic difference and racial tolerance. Rather than traveling
to Hawai'i to psychologically affirm their whiteness as their colonialist predecessors had done, mainland tourists to Hawai'i in the post-statehood era were participating in the commodification of an emerging multiculturalist ideal, one that validated American liberal beliefs in racial progress.
The tourism industry's embrace of multiculturalist ideology was made possible, perhaps even necessary, by the same structural processes of globalization and decolonization that turned Hawai'i into both an American state and a site for mass tourism. Scholars have loosely linked the emergence of American multiculturalism in the late 20 th century with increased globalization and the proliferation of social rights movements, but the historical origins of multiculturalism have been understudied. 5 Moreover, there has been too little attention to why liberal elites largely rejected the old assimilationist paradigm for negotiating difference and signed onto multiculturalist ideology in its stead.
Multiculturalism, unlike its antecedents, pluralism and cosmopolitanism, is not only an idea, but also a mainstream institutional practice. 6 Scholars have mostly focused multiculturalism's association with education, chronicling the efforts of educational administrators to diversify humanities curricula in response to activists demanding an end to white cultural hegemony. This story is often told as a declension narrative, in which the original, radical multiculturalist ideal was diluted, and contained, often at the expense of promoting diversity at a structural level. 7 But multiculturalism, I argue, was not only a way for people in power to placate racial and ethnic minorities asserting their right to cultural recognition. 8 It was also a discursive and institutional tool for liberal policymakers and business leaders, who saw the celebration of social difference as a means to both facilitate American expansionism abroad and make money at home. This was not simply cooptation. Indeed, liberal corporate multiculturalism emerged in tandem with, if not before, critical leftist multiculturalism. 9 To uncover this broader intellectual and institutional history, we must look beyond educational curricula, and we must look to the producers themselves.
The records of the Hawaii Visitors Bureau, an institution heavily subsidized by the new state government, offer a lens onto how state and business interests together created a corporate multicultural vision for Hawai'i. Marketers seized on the discourses around Hawai'i statehood, which portrayed multiracial Hawai'i as a 'bridge to Asia' that would help the U.S. win the allegiance of the decolonizing world by demonstrating its commitment to cultural diversity, anti-colonialism, and racial egalitarianism. 10 In the wake of statehood, Hawai'i was designated as a hub for educational exchange and 'mutual understanding': a place where Asians could be trained in American modernization practices and where foreign ways could be demystified for Americans to help them navigate an increasingly integrated world dominated by an expansionist U.S.
The tourism industry suggested to ordinary Americans that they too could take part in international cultural exchange. And they did not have to go to 'the Orient' to see it:
Hawai'i could provide them with an entertaining crash course in cosmopolitanism.
At the same time, tourism literature implied that Americans could overcome the domestic racial divisions of the post-civil rights era through the buying and selling of racial tolerance. But the marketing of Hawai'i revealed the contradictory nature of racial discourse during the latter half of the twentieth century. Tourists were invited to be entertained by Hawai'i's Golden People, who were portrayed as both a blended race and a collage of disparate ethnicities. Such rhetoric evoked the tension at the heart of the emerging global discourse of multiculturalism-over whether the goal of liberal society was to protect difference or to incorporate difference in service of unity-and scrubbed it of any political salience. Ultimately, this confusion reflected a prioritizing of revenue at the expense of ideological coherence. The tourism industry only asked as much of its consumers as it believed would be profitable. The iconic Hawai'i tourist in the marketing materials of the post-statehood years was a member of Francesco Adinolfi's jet-setting 'cocktail generation': worldly but not radical.
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Just as tourists were invited to buy into racial tolerance, the people of Hawai'i were asked to provide that racial tolerance for tourists to consume. As tourism became an ever more significant sector of Hawai'i's economy, the tourism industry increasingly sought to rationalize the Aloha Spirit: its expression now an economic imperative of poststatehood society rather than its foundational ethos. In turning race and racial tolerance into commodities-sold by labourers in an expanding service sector-the Hawai'i Hawai'i was reinforced by the primitivist discourse-distilled in the image of a 'lovely languid lady strumming the ukulele on the beach'-that dominated tourism materials in the pre-statehood years.
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Hawai'i's early tourism industry relied on a set of visual tropes that portrayed as the islands as havens of 'soft primitivism,' embodied by the friendly and sexually available hula girl. 16 This spectacle of the hula girl-in performances both in
Hawai'i and on the mainland-was also part of an anti-Asian discourse that 'erased
Asians from the territory' during much of the first half of the 20 th century. 17 But while luaus and hula girls would certainly remain stock components of Hawai'i would be host to 1.7 million annual visitors-ten times as many as the year before statehood. 31 That meant that Hawai'i, with a population of less than 800,000 in 1970, had more than twice as many annual visitors as residents. This was a trend that would only intensify; by the end of the twentieth century annual visitors would outnumber residents by nearly six to one.
Such changes took place as Hawai'i was experiencing unprecedented national attention, with books, films, and print media feeding eager mainland audiences with stories and images of America's newest state that emphasized the islands' mixing of races and cultures. James Michener's wildly popular Hawaii, an epic fictional account of 'how disparate peoples…ultimately joined together to build America's strong and vital fiftieth state,' was the third bestselling novel of 1959. 32 As the discourses around statehood increasingly focused on Hawai'i's polyglot society, it became difficult for the tourism industry to ignore the emerging narrative possibilities. This was a point driven home by travel writer Horace Sutton, who urged Hawai'i's tourism industry in 1960 to make better use of the islands' multiethnic culture. Why, he asked, was Hawai'i 'so proud of your Asian ties socially and politically, and so shy about them touristically?' He went on to question traditional marketing strategies that left mainlanders ignorant of 'the magnificent lore brought here and still cultivated by the Chinese, the Japanese, the Filipinos and the Koreans' and uninitiated to the exotic foodstuffs-such as fresh ginger, water chestnuts, and watercress-that were prominent in Honolulu grocery stores yet absent from hotel restaurant menus.
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Within a few years, the tourism industry had begun to put Sutton's advice into practice. This was partly driven by perceived market demands. Hawai'i, according to the Visitors Bureau, had much to offer in terms of 'eating, drinking, loafing, relaxing, recreational sporting, and enjoyment of beautiful scenery and equable climate.' 34 But this was not enough. While the islands had made great advances in securing a reliable base of visitors from the West Coast, the tourism industry had its eye on all American consumers, and in particular the lucrative East Coast market. As a result, Hawai'i was in competition with other scenic warm-weather destinations, from Florida to the Bahamas, that had geographical proximity on their side and often spent more government funds on tourism promotion. Bureau surmised, because Europe had 'intellectual-cultural' appeal-unlike Hawai'i, whose reputation as a 'sensuous paradise' had obscured its more substantive attributes.
'The need for self-improvement, for cultural development, for widening of intellectual horizons, is a strong one, and appears to be the powerful magnet drawing visitors to
Europe,' the survey concluded. In order for Hawai'i to realize the 'rich potential in this neglected area,' it must do a better job of selling the 'unique diversity and intermingling of races and cultures' to potential tourists.
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To that end, the tourism industry set out to entice visitors with the promise that a
Hawai'i vacation consisted of not only sun, sand, and fruity cocktails, but a life-changing encounter with both the islands' racial difference and their culture of ethnic harmony.
Tourists were urged to come to Hawai'i and immerse themselves in the glow of the 'Aloha Spirit,' a concept that, in the tourism industry's phrasing, called up a vision of social amity, ethnic spectacle, and general well being all at once. It was a term that had been used by the tourism industry before statehood, but usually as a vague reference to
Polynesian hospitality and the friendliness of Hawai'i's 'local color' rather than a more layered invocation of the ideal of racial liberal liberalism. 37 In the period after statehood, the Aloha Spirit acquired new meaning as it came to refer to broader social and political discourses that emphasized Hawai'i's unique status as a multiethnic American state in the heart of the Pacific.
Reverend Abraham Akaka, arguably the most famous Hawai'i clergyman of his time, offered an extended description of the Aloha Spirit in 1966 that reflected common usage of the term in the post-statehood era. To mainlanders who wondered, 'how it is that here people of such divergent cultures can thrive without hostility or prejudice,' he explained that this harmony derived from the Aloha Spirit:
Those of us who hold this theory believe God designed these Islands for immigrants. Everyone here, from the members of the oldest Hawaiian families to the visitors disembarking from planes today, are immigrants….
While each immigrant group brought something of its native culture to
Hawaii, it also adopted a way of life from the Hawaiians. It absorbed what we call the 'Aloha Spirit'-the friendliness, humbleness of the Hawaiians….
[I]t does not take the newcomer long to learn that there is a deeper meaning to 'aloha'-kindness and graciousness, love and understanding.... Yet the 'Aloha Spirit' is not something we of the Islands wish to retain only for ourselves. We offer it to the world. 38 Akaka's account of the Aloha Spirit could have comprised a church sermon. Indeed, it likely started out as one. And so it is telling that this particular passage appeared not in a sermon, but inside the pages of United Airlines' magazine. The use of lofty messages in the service of selling Hawai'i was a consistent theme in tourism literature. The Visitors
Bureau often sought to portray Hawai'i as 'more than a pretty place' in its effort to reach those sophisticated tourists who might be considering other destinations with more
In doing so, the tourism industry worked to ensure that American tourists to
Hawai'i could feel virtuous in their choice of vacation destination-without any exposure
to Hawai'i's troubled racial history or American conquest over Native Hawaiians. Asians from citizenship were historical aberrations-sins against a foundational national ideology of inclusion and equality. 45 In the years leading up to passage of civil rights acts of the mid-1960s, many middle-class northern whites subscribed to this hopeful image of an America that would solve the problem of race by eliminating legal discrimination and individual prejudice. They also undoubtedly contributed to the astonishing success of
Hawaii, a mainstay of book clubs that topped out at nearly 1,000 pages. In Hawai'i,
Michener suggested, the promise of American democracy was already being fulfilled.
Though Hawai'i was not altogether free of racial prejudice, it was a land where people of different races were learning to get along-and where people of Asian descent whose parents had toiled on plantations were moving into the middle class and into positions of political power.
Michener, not coincidentally, was also one of the most prominent boosters of both statehood and Hawai'i tourism, which together he viewed as part of the larger effort to transform the islands into a 'bridge to Asia' that could aid U.S. foreign relations in the new race. 47 Michener played down the racial implications of the Golden Man, insisting the concept was not based on physical colouring due to 'racial intermixtures' in Hawai'i but was instead 'a product of the mind.' 48 Indeed, the novel's haole narrator identifies himself as one of the Golden Men.
It was the audience for Hawaii-educated, liberal, middle-class whites-who the
Visitors Bureau was targeting when it sought to sell Hawai'i on the basis of its 'intellectual-cultural' appeal. Its Golden People campaign, however, appeared to reject
Michener's notion that race could somehow be transcended. Instead, it played up the racial and ethnic differences of-and among-people in Hawai'i. The text of the Golden People campaign was accompanied by photographs of Chinese temples, marching luau dancers, and Japanese women parading in traditional dress, and described Hawai'i as 'a festive land' where one would be immersed in a parade of 'masks, firecrackers and multilingual chantings.' Even as the term 'Golden People' signalled racial blending, the substance of the ad-with lines such as 'we have created a montage of minorities, a bounty of cultures' and 'we move daily in an extraordinary spectrum of colors and feelings'-implied that Hawai'i's dynamism lay not only in the elaboration of cultural differences, but in their dramatic juxtaposition. 
But the Golden People campaign, launched a decade after the publication of
Hawaii, was also appealing to white racial liberalism at a moment when it was under intense strain. By the late-1960s, as de jure civil rights reform proved insufficient for overturning centuries of oppression, many northern whites had begun to recoil from black activists' attacks on economic inequality and segregation in northern cities. 50 Speaking to this unrest, Governor Burns noted that 'Hawaii has not been racked with the civil disturbances that many of the less fortunate states have been undergoing,' attributing this to 'the manner in which the multi-racial people of Hawaii live and work together.' 51 Meanwhile, as African Americans continued to demand social justice, Asian Americans were increasingly identified as the nation's 'model minority' in terms that sought to distinguish them from blacks, notably their social conservatism and class mobility. Asian
Americans in Hawai'i were often held up as prime examples of the idea that racial minorities could achieve success without political strife. 52 In this context, the safe multiculturalism presented in the Golden People campaign suggested that Hawai'i might serve as a respite from the racial discord on the mainland-and as a way for white tourists to prove their lack of prejudice in the face of increasingly radical critiques of inequality. At the same time, however, the language of multiculturalism obscured the racial and class privilege that enabled so many mainland tourists to travel to Hawai'i, where non-white service workers would help to affirm their racial liberalism.
But Hawai'i was not merely a stage for performing racial tolerance. The tourism industry also held out the possibility that visitors might be transformed by their experience of racial otherness in Hawai'i. From its very beginning, as William Leach argues, modern capitalism has sought to both manufacture and harness consumers' impulse for personal expression through novel experiences. 53 But, if modern capitalism calls for acquisitive boundary-crossing, certain boundaries are nonetheless more navigable than others at specific temporal moments and in distinct places. In Hawai'i in the two decades following statehood, the boundaries consumers were entreated to cross were racial. Drawing on 1960s advertising discourses that Thomas Frank identifies as 'hip consumerism,' tourism literature suggested that visitors to multiracial Hawai'i could become more free-spirited, cool, and likeable in their everyday lives. Hawai'i and might even wind up marrying an islander. Mainland women, too, exhibited 'a new-found freedom' while on a Hawai'i holiday. 'They will be using as much
Hawaiian slang as they can muster and talking knowledgeably about The Point After and the Kamaaina Bar and the Top of the Ilikai. They will be trying, for the first time, malasadas and saimin and char siu, and they will be digging every moment of it.' Stone even suggested mainland women could become less white as they exposed themselves to the dazzling Hawaiian sun: 'in a matter of days they will be suffused with the glow that comes from both a tan and a newfound confidence.' 55 The tourism industry's coaxing of visitors to free themselves by embracing
Hawai'i's racial laxity echoed Norman Mailer's invitation to white society in 'The White Negro' to throw off 'the inefficient and often antiquated nervous circuits of the past' by adopting black culture. 56 But while Mailer located the power of such racial appropriation in its transgressiveness and the appeal of black life in its precarious, 'psychopathic,' valence, the Hawai'i tourism industry aimed to point consumers to a middle road of safe experimentation. The racial and ethnic differences mainlanders would experience in
Hawai'i were meant to be exciting rather than threatening.
Hawai'i boosters sought to sell the new state to all Americans, even those who might never make it to the islands. American consumer culture in the post-statehood era offered a host of Hawai'i-themed commodities. Perhaps the most popular means of recreating the Aloha Spirit on the mainland was the amateur luau. In the 1960s and 1970s
scores of cookbooks, grocery store promotions, magazine articles, and advertisements urged mainlanders to embark on the 'delicious adventure' that luaus offered. 57 The mainland luau, like the Hawai'i vacation it sought to emulate, was marketed as a medium for personal transformation, one that could make its participants more worldly, relaxed, and sophisticated. At the same time, luaus helped to cement the link between the spread of Hawai'i's culture and its commodification.
The constellation of sights, sounds, smells, and tastes made these luaus perhaps the most immersive of Hawaiian consumer experiences outside of a trip to the islands.
Like the Hawai'i vacation, the mainland luau demanded a lot of work to produce the casual mood that was supposedly its hallmark. According to a Dole luau instructional booklet from 1973, to create a 'relaxed atmosphere,' the event would require: 'an abundance of food,' along with 'decorations and costumes in the tropical manner,' the crackle of roasting 'suckling pig…or more often pork loin,' a table 'set with a bamboo or tatami mat, and ti leaves, if available,' and 'green plants or foliage massed at the back of the buffet table.' The menu should begin with a selection of tropical cocktails and pupu appetizers followed by at least one fish and several meat dishes, and should be finished with a dessert buffet. All these elements together would facilitate 'the bountiful feeling a Luau always gives-filled with laughter, light-heartedness, and plenty for all.' 58 To aid the sale of the Dole canned pineapples that were a key ingredient in several luau dishes, Dole offered a catalogue of 'luau kits,' complete with poly leis, plastic hair flowers, tiki gods, and crepe-paper pineapples. 59 As part of the larger luau reenactment that Dole and others were packaging and selling, the kits represented an attempt to distil The notion of Hawai'i's culture as vehicle for personal transformation also suffused the literature of Hawai'i's fashion industry, which was closely linked to tourism.
The garment industry described mainlanders' discovery of Hawai'i fashion as a revelation-a rejection of conformity and confinement that inaugurated 'a fashion shot heard round the world.' While men were attracted to the Aloha shirt's 'relaxed casualness, its gay, gaudy personality,' women, after arriving in Hawai'i and realizing they could 'zip off their girdles,' immediately 'leaped into' muumuus, 'giggled a bit when they made their first self-conscious appearance, and then relaxed as they saw how they melted into the Waikiki scene.' With statehood, the fashion industry began to produce a wider range of merchandise, and by 1966 apparel constituted the islands' third largest export-an expansion that was aided by support from the state for a Hawai'i fashion guild, as well as large-scale tie-in partnerships with mainland department stores, malls, and magazines. 61 The success of Hawai'i fashion was attributed to its emphasis on colour and comfort, which in turn reflected the ethnic diversity and social laxity that were said to characterize Hawai'i's society-qualities that mainlanders were supposedly embracing themselves. 'Our colors, our styles are now emulated all over the world,' a 1966 promotion claimed. 'The whole world is moving toward a more casual way of life, and
since that is what Hawaii has always stood for, it is moving toward us.' The ethnic backgrounds of people in Hawai'i not only determined the quality of the garments, as most garment workers were of Asian descent and therefore came from 'a strong tradition for patient painstaking work.' Ethnicity also informed the look of Hawai'i's fashion, which was produced out of a 'cosmopolitan potpourri' that formed 'the strong, rich broth which nourishes Island styling.' mind. Or at least the woman who longed to travel. But even as it evoked the freedoms associated with the jet age, the rhetorical emphasis on casualness and comfort could also obscure the more restricting aspects of some modern Hawaiian garments. Whereas muumuus were notable for their lack of structure, Vogue's Kahala pant set was designed 'to emphasize a trim waist, to discipline a curved hip.' 64 Such language suggests that the self-liberation promised by Hawai'i fashion was both limited by long-standing gender norms and informed by market forces that were themselves both liberating and disciplining.
Perhaps the most significant market force shaping that discourse was jet travel.
The introduction in the 1950s of commercial jet aircraft made aviation accessible to middle-class Americans. As a symbol of high modernism and American technological prowess, aviation took hold in American popular culture, elaborating and legitimizing American postwar expansionism. And just as aviation was 'a powerful conduit for ideas about the world,' it was also a conduit for ideas about the self. 65 The speed and anonymity associated with flying to newly accessible destinations contributed to the creation of a belief in self-reinvention through travel. As Christine Yano demonstrates in her study of Nisei Pan Am stewardesses who were based, not coincidentally, in Honolulu, flying generated a 'sense of pioneering previously uncharted waters of race, language, and culture.' But that intense experience-made up of intangibles such as personal encounters and emotions-was informed by the same political economy that gave rise to the tangible commodities of in-flight movies and Hawaiian print pant sets. In Hawai'i, the selling of intense experience was increasingly rationalized as the glow of statehood waned. While airlines became increasingly reliant on their Hawaiian routes-driving a seemingly unstoppable hotel boom-the tourism industry could no longer rely on the euphoria surrounding statehood to draw enough visitors to meet the exponential growth in visitor facilities. 69 But with the explosion in tourism came local resistance to it. To both facilitate and justify the pervasiveness of tourism, the state and the visitor industry worked to ease its integration into everyday life and to school Hawai'i's people on its benefits.
According to the Visitors Bureau, one of its key jobs was to spread the 'gospel of aloha' not only among tourists, but, more importantly, among Hawai'i residents who had 'direct contact' with tourists. 70 As a result, activities and practices that had once resided in a cultural sphere mostly independent of tourism were brought under the umbrella of the promotional state.
A state resolution in 1965 dramatized this cultural restructuring. In directing the Visitors Bureau to 'to preserve and maintain the "Hawaiian Spirit of Aloha,"' the legislature sought to commodify Hawai'i's culture and streamline its production. 71 Increasingly, instead of the visitor industry tapping local culture to promote tourism, it took on the role of shaping local culture for touristic ends. For instance, whereas
Hawai'i's ethnic festivals previously had been funded by local communities, by 1967 they were subsidized in whole or in part by the Visitors Bureau. were being asked to sell a market-tested imitation of Hawai'i society-and of themselves.
No longer the signal of Hawai'i's exceptionalism that Reverend Akaka extolled, the Aloha Spirit was increasingly seen as a mechanical display of feigned emotion whose origins were less divine than commercial. For the tourism industry, which relied on
Hawai'i's cosmopolitan and welcoming image to sell vacations, the task of 'habituating'
Hawai'i's people to the Aloha Spirit was thus more necessary, and challenging, than ever.
At the same time, however, the demands for a manufactured Aloha Spirit revealed the service relationship at the heart of the multicultural fantasy that the tourism industry was advertising.
Resistance to the ubiquity of tourism-and the continued efforts of the visitor industry to pursue its habituating project-were brought to the fore in the state's 1978 tourism development plan. Governor George Ariyoshi's foreword made clear that not everyone in Hawai'i was happy with the economic status quo. In an attempt to assuage opponents of tourism growth and address some of the problems tourism produced, such as competition for public facilities and environmental degradation, the plan recommended 'policy decisions which regard the interests of Hawaii's residents as the more important.' Again, however, the report did not recommend that the state seek to slow growth or diversify Hawai'i's economy, but rather to rationalize tourism through more intensive planning. Pointing to the over-saturation of Waikiki, it advocated more resort development in Hawai'i's outer islands. This was necessary 'to maintain Hawaii's competitive advantage over other resort destination areas' and 'provide employment opportunities over the coming decade.' 79 The tourism juggernaut could not be held back.
While claiming to address local concerns about the 'social costs' of tourism and state residents' desire for a better quality of life, the report framed tourism itself as the answer to the problems it had created. To reduce its negative impact, the report argued, tourism must become more entrenched, not less, in residents' everyday lives. They needed more specialized job training and education on tourism's benefits so that they protections for traditional fishing and religious sites; and the creation of the Office of Hawaiian Affairs, a semi-autonomous state agency mandated to administer former crown lands held in trust for Native Hawaiians. 83 Native Hawaiian activists and ethnic studies advocates turned the emerging discourse of multiculturalism into a site for contestation. Whereas they shared with many liberals the belief that racial and ethnic difference should be celebrated, they parted ways when it came to why. Many Native Hawaiians came to see multiculturalism itself as problematic-whether liberal or radical-because it elided their distinctive status as indigenous people by treating them as one ethnic group among many. 84 For radical ethnic activists, their emphasis on group identification was a means to galvanize people toward the goal of fundamentally altering the political and economic system in which they lived.
Difference was at once the basic problem and the solution.
The tourism industry ignored these radical critiques in its efforts to position solid melts into air" has never been more pervasive.' The postmodern market, in its reorientation toward the consumption of experience over goods, has meant that, 'tradition is now often preserved by being commodifed.'
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As the service sector became ever more dominant in Hawai'i and elsewhere, it failed to deliver on its pledge to create prosperity for all. Instead, the old categories of difference continued to shape conditions of inequality. Corporate multiculturalism, in short, did not produce the egalitarianism it claimed to represent. Still, it is this version of multiculturalism, in which the value of different ethnicities lies in their commercial appeal, that has arguably proven more powerful than its radical alternative. As in the rest of the U.S., ethnic studies and group rights movements in Hawai'i have encountered fierce resistance over the last four decades, blamed by their detractors for creating a
